Medieval scholasticism, considering its perennial influence for six centuries in the European universities, is an important intellectual power that deserves to be taken into account. In order to obtain a clearer picture of medieval scholasticism, it is necessary to have a precise understanding on the contributions of early medieval scholastic theologians who have laid the foundation for its subsequent developments. Therefore, this article will elaborate the thought of St. Anselm of Canterbury by analyzing his relevant works conceptually, discovering aspects of his thought which are foundational and significant for the subsequent intellectual developments of medieval scholasticism, exposing these aspects in detail, and tracing their influences on later theologians or periods. This elaboration finds four aspects of his thought and will expose it in detail: his view on faith seeking understanding, on teaching methodology, on the doctrine of satisfaction, and on the necessity of incarnation and satisfaction. The detailed exposition of these four aspects will substantiate the title conferred on him by Ulrich G. Leinsle as "the father of scholasticism."
Introduction
The Middle Ages is an important period in the history of Christian thought both in terms of its intellectual developments and the impacts of these developments on the subsequent periods in the church history. The most significant of these developments are the establishment of the first universities in the world such as Bologna, Paris, Oxford, Cambridge, and Heidelberg, and the flowering of the scientific studies of theology in the universities known as scholasticism in which the relationship between faith and reason are clarified, the methods of theological inquiry based on the confluence of logical and linguistic analyses are discovered and sophisticated, and the main doctrines of Christian faith are elaborated systematically. 1 who is famous for his four steps scientific method of division, definition, proof, and recapitulation aimed at casting aside all possible contradictions in theological truth, Anselm of Canterbury (1033-1109) for his view on the relation between faith and reason in his adagium fides quarens intellectum, Hugh of St. Victor (d. 1141) for his emphasis on theology as wisdom and way of life, Peter Abelard (1079-1142) for his conception of theology as argumentative, linguistic, and logical examination of authoritative texts, Gilbert of Porreta (d. 1154) for this metaphysical grammar of discourse about God, and Peter Lombard (d. 1160) for his Quatuor libri sententiarum. 6 Having a precise understanding of the contributions of these early scholastic theologians will enable us to have a clearer picture on the intellectual developments of medieval scholasticism.
In this article, I will choose one of these early medieval scholastic theologians and will elaborate certain aspects of his thought. The question which will be answered in this elaboration: how foundational and significant are these aspects for the subsequent developments of medieval scholasticism? I will analyse his relevant works conceptually, discover aspects of his thought which are foundational and significant, expose these aspects in detail, and trace their influences on later theologians or periods. Although it is difficult to cull a flower among the most beautiful ones, yet upon a consideration of their lives and works, St. Anselm of Canterbury to a significant degree can be considered as having the prominence. Having analysed his relevant works, I find four aspects of his thought which are foundational and significant for the subsequent developments of scholasticism. Therefore, I will expose these four aspects in detail. I will begin by narrating briefly Anselm's life and important works for providing a context for my exposition. Then, the four significant aspects of his thought will be exposed in detail including the traces of their respective influences on later theologians or periods. Lastly, a conclusion will be given. The flow of this exposition will eventually show that the title conferred on him by Leinsle as the "Father of Scholasticism," is not without substance. 7
The Life and Works of St. Anselm of Cantebury and His Influences
Anselm was born in 1033 in Aosta (part of today's Italy). 8 After his mother's death, he travelled to France and initiated himself into the Benedictine monastery at Le Bec in 1056 at the age of 26 and to be a monk a year later. 9 Then, he submerged himself into the study of Scripture and theology under the tutelage of Lanfranc of Pavia who in Leinsle's estimation is "the most important logician of his day" 10 and into an intense monastic spirituality. He has a noble character and peaceable attitude toward friends and foes, but also assertive on true principles. 11 In 1063, he was elected by his fellow monks to replace Lanfranc as Prior of Bec and in 1078 as abbot. 12 In his period of abbacy, he discharged his duty faithfully in teaching the monks of Bec by developing their mind and soul until they resembled philosophers. 13 Because of his love of learning and peculiar style of teaching that emphasized the analytical reasoning process through question-centered approach, during his fifteen years of abbacy, he has drawn more than one hundred and eighty monks to Bec. 14 Some of them will later deeply cultivate and widely spread his thought. After 10 years of teaching and study, he started to write. His total writings included 11 treatises or dialogues, three meditations, nineteen prayers, and 374 letters. 15 Among these writings, the important and impactful ones for future generation are Monologion, a work on the meditation of the divine being which was more philosophical; Proslogion that contained his famous ontological argument written in a unique style of prayer; Cur Deus homo which was very influential in the Middle Ages wherein he proposed a new theory of satisfaction; Epistola de incanatione verbi that contained his most careful elaboration on the relation between faith and reason; 16 and his four short treatises De grammatico, De veritate, De libertate arbitrii, and De casu diaboli which took a form of dialogue between a teacher and his student and was utilized in training his students in the techniques of intellectual inquiry. 17 Two features marked all these works: first, they were an implementation of his Monologion principle of sola ratione, 18 which was an effort of seeking truth by reasoning apart from Scriptural authority 19 and second, their extreme vigilant composition. 20 These features were responsible for the lasting influences of these writings.
Fifteenth years later (1093), Anselm was elected as the Archbishop of Canterbury. During this archbishopric period, he encountered the world in a wider extent though at the expense of his academic tranquility that he has cultivated for so long a time in Bec and during this period too, because of his assertive attitude in holding the principle of rectus ordo in the case of investiture of Archbishop office and his loyalty to Pope Urban II, 21 he clashed with the Kings of England and took twice exile to Rome. In the period of his first exile, he wrote two important treatises Cur Deus homo and, on the request of the Pope for the purpose of rebutting the Greek church related to Filioque controversy, De processione spiritus sancti that he would finish four years later. 22 After his last exile (1103), he returned to England in 1106 and reconciled with the King, Henry I. He died a peaceful death on April 21 st , 1109 and buried in Canterbury Cathedral. 23 According to G.R. Evans, Anselm's influences in his time and in a period after his death are more in his popular spiritual and devotional writings rather than on his theologicalphilosophical ones due, perhaps, to their profundity and impracticality for quoting. 24 However, his philosophical-theological ideas can be traced in the thoughts of later important medieval thinkers: Hugh of St. Victor (d. 1141), Peter Abelard (1079-1142), William of Auxerre (d. 1231), Alexander of Hales (d. 1245), Henry of Ghent (ca. 1217-1293), and Duns Scotus (1266-1308). 25 Among his contributions, there were four areas that I considered as foundational and significant for the subsequent developments of scholasticism in medieval and early modern scholasticism: his principle of faith seeking understanding, his teaching methodology, his doctrine of satisfaction, and his thought on the necessity of incarnation and satisfaction.
Faith Seeking Understanding
Anselm's fides quarens intellectum is what causes him to be called the "Father of Scholasticism." 26 In my opinion, this is reasonable. Anselm's own words on this principle is stated in Proslogium, chapter 1: I do not endeavor, O Lord, to penetrate thy sublimity, for in no wise do I compare my understanding with that; but I long to understand in some degree thy truth which my heart believes and loves. For I do not seek to understand that I may believe, but I believe in order to understand. For this also I believe… that unless I believed, I should not understand. (Anselm, Proslogium, chapter 1) 27 Actually, Augustine has mentioned the similar principle in his Homilies on the Gospel of John, Tract. XXIX.6:
To the same purpose what the Lord here also added as He went on-"If any man is willing to do His will, he shall know concerning the doctrine, whether it be of God, or whether I speak from myself." What is the meaning of this, "If any man be willing to do His will"? But I had said, if any man believe; I gave this counsel: If thou hast not understood, said I, believe. For understanding is the reward of faith. Therefore do not seek to understand in order to believe, but believe that thou mayest understand; since, "except ye believe, ye shall not understand". (St. Augustine, Tractates on the Gospel according to John XXIX.6) 28
This similarity suggests a strong possibility of Anselm's dependence on Augustine although he does not directly quote him. 29 However, in what follows it will become clear that, if it is true, it is not a mere reproduction since Anselm will reinterpret and apply it in his own distinctive intellectual context. Compared to Augustine, Anselm lives in an intellectual context shaped by Carolingian educational reform, he reads the works of Augustine and Boethius (d. 524 AD), and he is under the tutelage of the most important logician of his day. These factors heavily influence his notion on the relation between faith and understanding and the result is a remarkable balanced view.
Firstly, it is Anselm's conviction that, considering man's sinfulness, faith is the absolute precondition for understanding. Through faith, the heart is purified and is motivated to observe the word of the Lord in a humbly obedience. Then, through this purification and motivation, the eyes are illuminated to perceive the deep things of faith. 30 This is what Anselm interprets as experiencing the faith and only he who has experienced the faith will be enabled to understand. 31 Anselm compares unbelievers who argue with believers to bats or owls that argue with eagles about the sunlight. 32 Moreover, in line with Augustine, Anselm wholeheartedly trusts that the experiences of faith is only possible because of grace. Faith is possible by grace since man can only believe whenever the uprightness of will is restored to him and through this uprightness he responds to the Word. The preaching itself is also by grace since the preacher is sent by the Lord. Thus, preaching, uprightness of will, faith, and understanding are ultimately by grace. 33 Secondly, it is Anselm's conviction that reason must be utilized to explain and justify the truth of faith methodically 34 since believers and unbelievers seek for the rational foundation of faith. 35 This conviction is embodied in his two treatises Monologion and Proslogion which are aimed at proving by necessary reason (ratione necessariae) apart from Scripture the nature and existence of the divine being. 36 However, what Anselm means here should not be misunderstood as undervaluing the Scripture. To the contrary, as will be shown in the next point, Scripture for him is the highest authority. But, it is necessary to understand the apologetical context of the treatises 37 wherein Anselm attempts to demonstrate that the truth of Scripture can be perceived and affirmed by human mind, either unbeliever or believer, since it had been created as the mirror of divine being and can successfully investigate the truth. 38 Accordingly, interpreted in this context, necessary reason should be defined as a reason which is so formidable as to be able to remove the obstacles for assenting the truth of Scripture. 39 Yet, Anselm also acknowledges the limitation of reason. In Cur Deus homo book 1, chapter 25 he explains that necessary reason has limitation to comprehend even the reason for the truth of its own reasoning 40 and in Proslogion, chapter 11 that reason is unable to delve into the depth of divine mystery. 41 Thirdly, related to the relation between Scripture and reason, Anselm, on the one hand, clearly affirms the authority of Scripture as the judge of the truth of reason. In De concordia third controversy, chapter 6 he asserts a principle that reasoning must be proved by Scripture either expressly by its own words or implicitly by not denying it since Scripture is "the authority for all rationally derived truths." 42 So, whenever a reasoning is clearly contradicted by Scripture, however unassailable it is, it must be rejected as truth. 43 On the other hand, Anselm also affirms the role of reason related to Scripture. In De processione chapter 11 Anselm asserts a principle that not only the express statements of Scripture ought to be accepted but also the implicit ones which have been inferred by "rational necessity" as long as this inference is not contradicted by "rational considerations." 44 However, he does not mean that reason is also the judge of Scripture but only to examine the reasoning inferred from Scripture.
This balanced view of faith and understanding has a significant impact for medieval scholasticism. Three aspects, at least, can exemplify this. Firstly, medieval scholastic methods reflect an effort of scholastic thinkers to strive for balance between faith and understanding. The primacy of faith as embodied in the high reverence for auctoritas is balanced with scientific inquiries. 45 Whenever auctoritas is explained in a lectio by utilizing all possible intellectual equipment, it needs to be explained reverently based on the principle exponere reverenter 46 and whenever the sententiae of the Fathers is compiled, the principle diversa, non adversa needs to 37 The apologetic nature of these works is clear in the Preface of each. Monologion's format is argument based on ratione necessariae apart from the Scripture with one of its aims to "meet such simple and almost foolish objections" (Monologium, Preface in Deane, Saint. Anselm, 36) and Proslogium provides single argument for proving the existence of God aimed at, in addition to believers, "the fool" (Proslogium, chapter II in Deane, Saint. Anselm, 7). 38 be presupposed. 47 Secondly, this balance is also reflected by the attitude of the medieval thinkers in their teachings and writings. Peter Abelard is a good example. As a man famous with his logical rigorousness, even to the extent of interpreting theology as an "argumentative, linguistic, and logical examination of authority texts," 48 yet he still promotes the necessity of arguing without contradicting the faith. 49 He uses Anselm's words from Epistola de incarnatione verbi in his Theologia summi boni to express his opposition to those who misuse dialectic against God. 50 Lastly, the debates on the appropriation of Aristotle's view of science into medieval universities reflect clearly efforts of engaged thinkers to preserve the balance of faith and understanding. Although they try to accommodate Aristotle's view into theology in term of its scientific method, all of them are one, first, in their high reverence for theology as the fruit of divine revelation, as the mistress, and as instrumental for achieving the aims of beatific contemplation of God or sanctity of life and, second, in their common consent of the incomparability of Aristotle's view as mundane science to theology as sapientia or scientia based on divine revelation. 51
Teaching Methodology
Anselm's principle of arguing by necessary reason apart from the authority of Scripture within the spirit of fides quarens intellectum is exemplified methodically in his teaching. The four question-centered treatises: De grammatico, De libertate arbitrii, De casu diaboli, and De veritate demonstrate the methodology vividly in a form of dialogue between teacher and student. 52 One representative example is De grammatico. The student asks the question about whether expert-in-grammar is a substance or quality. 53 The teacher does not directly answer the question but asks the student to prove both sides of the answer by using the formula "suffice to prove that … but on the other hand …". 54 Here, the student utilizes syllogistic reasoning for the first answer and refers to the authority for the second. Finally, he ends up in a dilemma and requests the teacher to show the truth. But, the teacher again asks the student to formulate his own objection to what he has proven. 55 The student uses syllogistic reasoning again for this purpose. The teacher evaluates the reasoning and deems it as not following from the premises. Then, he guides the student step by step in a reciprocal-dialogical way to evaluate the validity of his reasoning, the soundness of his premises, and to identify the error in the whole process. 56 The student, finally, realizes that the problem is he has mechanically drawn the conclusion from premises without firstly defining the meaning of his premises and making clear distinction among different senses the word "expert-in-grammar" could assume. At the conclusion, the teacher advices the student to not depend on the result of this reasoning with "stubborn persistence even if by weightier arguments someone else could destroy them and could prove something different." 57 But, at least, he has been benefited from the skills of argumentation acquired in this process.
It is very clear from this example that Anselm's method is to actively engage student in a learning process by developing his analytical capacity and skills of inquiry, and not only to depend blindly on the authority. Though at last he is the one who will give the final word, yet the reciprocal-dialogical process has benefited the student much as well as his advice for a moderate and flexible attitude in encountering possible questions in the future.
Although the method is not too novel in the context of Carolingian educational reform, it is still one of the important contributions to scholastic instructional system in its own stead since this method lays foundation for the famous quaestio method 58 which has significant place in the scholastic teaching and research. 59 Anselm's contribution lies in the fact that he does not only expose a method, but also apply it to solve various theological-philosophical questions (reasoning on the proper category, the nature of truth, the case of the devil, and the problem of free choice). So, if Peter Abelard is regarded as the first to apply quaestio to theology 60 and Summa theologica of Thomas Aquinas (1225-1274) is a sophisticated application of quaestio in a dogmatic manual, 61 Anselm seems to have provided the way and, to a certain degree, can be seen as the precursor. In addition, this method also lays foundation for the development of another genre of scholastic method, disputatio. 62 One of Anselm's students, Gilbert of Crispin (c. 1055-1117), has translated Anselm's theory of satisfaction, worked out in his treatise Cur Deus homo, into a disputatio addressed to the Jewish (Disputatio iudei et christiani) in which the method elaborated in the disputatio similar to the one used in the treatise, and is regarded as a model for the future scholastic genre of disputatio. 63 It is not without reason, therefore, that Marilyn Adams states that Anselm is "a pioneerrepresentative of a methodological translation that came to full flower in the thirteenth and fourteenth century universities … moving from lecture (lectio) to method of question and disputation.." 64
Doctrine of Satisfaction
This doctrine is one of Anselm's well-known legacies for the church beside his ontological argument and "had a greatest impact on thought in the early twelfth century." 65 The summary of this doctrine is given in Cur Deus homo book 2, chapter 18. Basically, it is an answer to the question why Christ has to become man. For Anselm, it is because man by his sin has dishonored God and owed a debt that he ought to satisfy for his restoration but cannot, which is God's justice, either by himself or by any other man except by God himself, therefore, it was necessary for God to become sinless man by assuming human nature into the oneness of His person in Jesus Christ so that man who with respect to his nature ought to satisfy for his transgression but is unable to, will be the one who with respect to his person is able to. In this way, this satisfaction of the debt will effect not only man's restoration to God but also have an infinite value. 66 The intellectual impact of this theory is not only caused by its novelty but, more importantly, by its reasonableness compared to the almost universally accepted ransom theory or ius diaboli of Pope Gregory in the Western church. 67 It has fostered discussions among scholastic theologians of the twelfth century, and not less than as important scholastic theologians as Hugh of St.Victor and Peter Abelard admired the reasonableness of its argument 68 though Abelard later will formulate his own moral influence theory of satisfaction. 69 Bernard of Clairvaux (1090-1153), Odo (1060-1113) and Herman of Tournai (c.1091-1147), inspired by this theory, have rejected the ransom theory. 70 In addition, the discussions of this theory have also ignited the popularization of disputation genre. Not only 71 However, the impact of this theory is not only limited to the Middle Ages, it has also proceeded forward to the sixteenth century. It is discussed and embraced by the Reformers. Among them are Calvin who elaborates it comprehensively in his Institutes. 72 For him the mediator has to be God because "It was his task to swallow up death. Who but the Life could do this? It was his task to conquer sin. Who but very Righteousness could do this? It was his task to rout the powers of world and air. Who but a power higher than world and air could do this? Now where does life or righteousness, or lordship and authority of heaven lie but with God alone?" 73 and He has to be man as well because "man, who by his disobedience had become lost, should by way of remedy counter it with obedience, satisfy God's judgment, and pay the penalties for sin. Accordingly, our Lord came forth as true man and took the person and the name of Adam in order to take Adam's place in obeying the Father, to present our flesh as the price of satisfaction to God's righteous judgment, and, in the same flesh, to pay the penalty that we had deserved." 74 After Calvin, this theory is still quite influential among Reformed scholastic theologians in the late sixteenth to the seventeenth century to the degree that it is codified in the Heidelberg Catechism (1563) in QA 12-19 and Westminster Confession of Faith (1647) in chapter VIII, article 5 and 7 as the standard theory of satisfaction of Reformed theology. In addition, the well-known Synopsis purioris theologiae (1625), a dogmatic manual of the seventeenth century Dutch Reformed scholastic theology which is used widely in all universities of the Dutch Republic, evidences Anselm's influence as well in its conception on satisfaction (disputation 29 th , thesis 4) in which satisfaction is defined as the deed of Christ as God and man (θεανθρωπου) by which He, on our behalf, "paid all the penalties that were owed for our sins, and by bearing and removing them he made full satisfaction to God's justice…" 75
The Necessity of Incarnation and Satisfaction
One last significant contribution of Anselm for the subsequent developments of scholasticism is his view on the necessity of incarnation and satisfaction that he elaborated in Cur Deus homo book 2, chapter 5,17 and 18. The question that he proposes in the beginning of Cur Deus homo reveals the crux of the problem that he is going to solve in the entire treatise:
For what reason and on the basis of what necessity did God become a man…and by His death restore life to the world…seeing that He could have accomplished this restoration either by means of some other person or else by merely willing it? 76 Attempting a solution to this question, Anselm distinguishes several kinds of necessity and evaluates what necessities can be the reason for incarnation and satisfaction. In the first place, there are two kinds of necessity: the compulsion and the prevention. Both kinds are grouped into what Anselm term as proper necessity (necessitas propria). The relationship between both is that what is compelled to be is prevented from not to be and what is compelled not to be is prevented from to be. 77 Concerning this necessity, Anselm is of the opinion that it cannot be applied to God since God is not compelled to do something nor prevented from doing something externally, He does nothing out of this proper necessity. 78 His will does not subject to it, rather it is this necessity that subjects to His. 79 When in certain places the language of necessity is applied to God, it does not necessarily mean that the necessity lies in God, rather it means that the necessity lies in other things outside Him which prevent them to actualize something contrary to His will. So, if it is said that it is necessary that God always speaks truth or never tells lie, it has to mean that God's steadfastness to preserve the truth is so strong that it is necessary that there are no other things can cause Him not to speak the truth or to tell lie. 80 In addition to this proper necessity, Anselm also defines what he terms as improper necessity (necessitas impropria). In Cur Deus Homo book 2, chapter 5, Anselm states that when God does something, for example, saves us out of the necessity of avoiding dishonor, this has to be interpreted as out of the necessity of maintaining His honor which is no other than the unchangeability of His honor. 81 This unchangeability is from himself or from His own nature and not from other, therefore it can only be improperly understood as necessity or improper necessity. Therefore, if He saves us out of this improper necessity, He is not compulsed to doing so nor prevented from doing so externally, it is solely on account of His own nature.
In Cur Deus homo book 2, chapter 17 Anselm proposes another necessities: antecedent and subsequent. The former is the necessity that causes or compels its subsequent while the latter is the necessity that arises from the subsequent itself. When it is said that the sun shines because it is necessary for it to shine, then this is the antecedent necessity. But when it is said that because we are speaking, it is necessary that we are speaking, this is the subsequent necessity. 82 Wherever there is antecedent necessity, there has to be subsequent necessity as well, yet it is not the case that wherever there is subsequent necessity, there has to be antecedent. So, because it is the nature of the sun to shine, it is necessary for it to shine, yet it is not the case that whenever we speak, it is necessary for us to speak though it is necessary that we speak. Anselm, then, applies this distinction to the issues of incarnation and satisfaction. For him incarnation and satisfaction are necessary because of the subsequent necessity, not antecedent. If incarnation and satisfaction happen then it is necessary that they happen, not that it is necessary for them to happen. If it is asked what is the ultimate cause of this necessity, it is because God wills them to happen. In other words, there is no necessity precedes His will but His will always precedes the necessity. satisfaction happen because He wills them to happen, and when they happen it is a necessity that they happen, but not for them to happen. Anselm supports this exposition from John 10:18 concerning Christ's power over His own life. 83 Thus, it becomes clear that for Anselm, although human restoration could happen with whatever way possible considering God's will, it actually happens in the way of incarnation and satisfaction on the basis of improper necessity and subsequent necessity.
Anselm's use of distinctions (proper, improper, antecedent, subsequent) to solve the issues of the necessity of incarnation and satisfaction here provides a model which will be followed by later medieval scholastic theologians, even by the Reformers in the sixteenth century, when they attempt to solve the same issues or other issues concerning God and the necessity. Aquinas (1225-1274) in his Summa theologiae, for example, when discussing whether God wills something necessarily, also distinguishes two kinds of necessity: absolute necessity and the necessity by supposition. 84 The former parallels to what Anselm defines as antecedent necessity and the latter subsequent necessity. Duns Scotus (1266-1308) in the late Middle Ages proposes two kinds of necessity as well when encountering the issue of necessity in relation to God: the necessity of consequence and the necessity of consequent. 85 The former is identical to Aquinas's necessity of supposition and the latter to his absolute necessity. 86 Calvin in the Institutes also discusses the question of Cur Deus homo and uses scholastic distinction as well to solve the problem of why it is necessary for the mediator to be God and man. For him this necessity is not in the absolute sense or absolute necessity as if the mediator was constrained to be God and man, rather this necessity has stemmed from the divine decree. 87 Calvin's position is similar to Anselm in which there is no necessity in the sense of compulsion or antecedent as the reason or basis for incarnation, but it is by the subsequent necessity which is preceded by the divine will. Here, Calvin concurs with Anselm to give prominence to God's freedom in incarnation while at the same time open the possibility for the necessity but not in the sense of compulsion or absolute. 88 83 Deane, Saint. Anselm 86 These two kinds of necessity, consequent and consequence, are a well-known scholastic distinction utilized to solve the ontological problem of necessity and contingency. The former can best be represented with the logical implicative relation p→ Nq in which the necessity operator is on the consequent and expressed the absolute necessity while the latter with N (p→q) in which the necessity operator is on the implicative relation itself as a whole and expressed the hypothetical necessity. The absolute necessity is ontologically represented by a necessitated system and for some theologians are not representative of the Christian ontological view that prefers to see reality as contingent, while the hypothetical necessity for the same theologians is a representation of Christian view in which all propositions in the implicative relation are contingent and only become necessity whenever the necessity operator, in this case divine will or decree, is imposed on them. See A.Vos et al, Contingency and Freedom, 23-38. 87 Calvin, Institutes, II.12.1. 88 Not all scholars agree with this position, there are others who prefer to state the difference between Calvin and Anselm in their views on the necessity of incarnation and satisfaction. However, from my study of Anselm's Cur Deus homo as presented before, it is clear that the freedom of divine will while at the same time the possibility for necessity in incarnation becomes the concern of both.
Anselm's influence in this aspect also penetrates into the seventeenth century Reformed scholastic theology as exemplified again by Leiden Synopsis. In its 29 th disputation, thesis 34, Antonius Thysius (1565-1640), the presided professor of the disputation and one of the authors of the Synopsis, solves the question on the necessity of Christ's satisfaction by distinguishing between absolute and hypothetical necessity. 89 For Thysius, the satisfaction is a necessity in both sense. In the former, it is absolute insofar as it concerns God's nature since He is the God who hates sin and cannot let forgiveness be offered without satisfaction, so the satisfaction is necessary in this sense. In the latter, it is hypothetical insofar as it concerns God's decree since He has decreed to punish sinners with death and to sent His own Son to die on the Cross on their behalf in order to make satisfaction, so satisfaction is necessary in this sense as well. Thysius's use of distinction between absolute and hypothetical necessities here reflects his acquaintance with Anselm's work and distinction. His definition of absolute necessity parallels to Anselm's improper necessity while of hypothetical necessity parallels Anselm's subsequent necessity.
Conclusion
In this paper I have shown four aspects of Anselm's thought which are foundational and significant for the subsequent developments of scholasticism. The first among these is his discourse on fides quarens intellectum which has sharply clarified the relationship between faith and reason wherein faith, made possible by divine grace, is the absolute precondition for reason while reason is to explain and justify the truth of faith. In this relation, he has also defined the role of Scriptures as the ultimate judge for the truth of reason though the reasoning inferred from Scriptures itself has to be examined by reason. This clear exposition on the relationship between faith and reason has preoccupied the mind of medieval scholastic theologians to strive for balance between faith and reason in their scientific inquiries as can be evidenced in their principles of exponere reverenter and diversa, non adversa when they deal with auctoritas. Nevertheless, Anselm's contributions are not only confined in this area, his teaching methodology as well which aims at developing student's analytical capacity and skills of inquiry by actively engaging him in a reciprocal-dialogical way in order to evaluate the validity of his reasoning, the soundness of his premises, and the possibility of error in his whole process of reasoning has paved the way for the development of scholastic instructional system in the future to a significant degree. In addition, his doctrine of satisfaction which has explained convincingly both the reason for God to incarnate as θεανθρωπου and the restoration of man to God as a payment of debt or satisfaction has a great impact on medieval scholastic theologians, even on the sixteenth century Reformers and the seventeenth century Reformed scholastic theologians to the point that its reasonableness has replaced the place long occupied by the ransom theory in the Middle Ages and is codified in Reformed confessions. Lastly but not the least, the solution that Anselm proposes for the question of the necessity of incarnation and satisfaction by distinguishing the proper necessity from the improper one, the antecedent necessity from the subsequent one in order to preserve God's freedom, yet still open to the fact that incarnation and satisfaction have been actualized in reality, has been followed not only by medieval scholastic theologians, but also by the Reformers and the seventeenth century Reformed scholastic theologians though by utilizing other kinds of distinction which is only different in form, yet substantially similar to the one proposed by Anselm. Therefore, in all these four aspects of Anselm's thought, the substance of the title "the Father of scholasticism" conferred on him by Leinsle has acquired its fullness.
However, this article has only introduced aspects of Anselm's thought which are foundational and significant for the intellectual developments of scholasticism in a broad outline. It is not an in-depth study of these aspects. Therefore, considering that each of these aspects does have a worthiness in itself to demand further studies whether in the form of synchronic or diachronic in-depth historical studies, it seems that further researches are necessary. In addition to synchronic or diachronic in-depth historical studies, these researches could also focus on other important medieval and seventeenth century figures and delving further into his thoughts on these four aspects or other aspects which can clarify the intellectual development of scholasticism in medieval and seventeenth century.
